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PREFACE.

'Samadaréi Acarya Haribhadra’ of Pt. Shri Sukhalalji and ‘8!
Haribhadrasiiri’ of Prof. H. R. Kapadia furnish us with the details of the
life of Ac. Haribhadra who flourished in eighth century, He was the native
of Citrakiifa ( present Cittaur) and was a Brabmin priest. He was well
versed in Sanskrit language and literature, and was proud of that. A Jain
nun named Yikini Mahattard made him realise his lack of knowledge of
Prakrit language and nterature. Thus she indirectly suggested to him
a course — that of being initiated in the Jain Order of Monks — for his
making up this deficiency. Un this account he considers himself a spiritual
son of that nun. It is interesting to note that he blessed his devotees
with the words - * Exert yourself for the dissociation of mundane life’. As
a result, people called him Bhavavirahasiri.

Ac. Haribhadra composed many works—some short and some
voluminous. The death of his two dear pupils struck him with deep grief,
He wanted to be free from it. So, he decided to engage himself in an
activity demanding higli mental concentration, This is one of the reasons
why Ac. Haribhadra wrote so many works. Again, it is reported in
Kahavali that a merchant named Lalliga facilitated Acarya’s work by
offering him necessary things.

Different works give different figures of the number of Acirya's works.
In some the figure given is 1400, in others it is 1440, in still others it is
1444. Though we may consider all these statements fraught with exaggera-
tion, yet this much is certain that he all alone composed more than a
hundred works on various subjects both in Sanskrit and Prakrit languages,
As Ac. Haribhadra had composed a good number of works, later authors
ascribed to him the authorehip of a very large number of works,

The aim that constantly remained before Ac. Haribhadra in compos-
ing all these works was to enhance the purity of conduct and thought.
So, on the one hand, he wrote meaningful and tough philosophical works
while on the other, he wrote works on ethics, didactic works, scientific
works on Yoga and works embodying narrative stories. Moreover, he did
unprecedented service of the Jaina canonical works through writing
commentaries on them and editing and bringing into light the works
thrown in oblivion. But this is not the proper place for acquainting the
reader with the vast literature of Ac. Haribhadra,

In his time, many traditions and interpretations of Yoga (Science
of Spiritual Discipline ) were current. He coliected cream from all these
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traditions and interpretations, and utilised it in enriching the Jain Yoga
literature. Qut of his many works on Yoga, only Yoga-drstisamuccaya,
Yogabindu, Yogavims$iki and Sodasaka etc. were known to us since long.
But just a few years ago, Dr. Indukala Jhaveri edited Yogasataka with
the help of the then available single MS of that text; it was published
in 1956. It is our good fortune that one MS of the auto-commentary
on Yogasataka has been found in Cutch. Hence, here in this work Yoga-
gataka is re-edited with this newly found auto-commentary. This auto-
commentary has cleared off the doubts regarding the reading of the first
edition. So, we are surely not wrong if we say that the present edition
of Yoga$ataka contains its original and true form. This work is edited
by Rev. Muni Sri Punyavijayajl and so this edition has got all the benefit
of his deep learning. We are bighly grateful to him for the time and
energy he has devoted to the editing of this work.

This edition contains not only the texts of Yogasataka and its
auto-commentary but the English translation of Yogasataka also. We are
sure that this translation will help the reader in understanding the text.
Thanks are due to Dr, K. K. Dixit for translating the text of Yopasataka
lucidly and in a very short time. Moreover, Dr, Indukala Jhaveri has written
a learned introduction for this edition. 1 must thank her for this.

Another attractive feature of this edition is that one short treatise
on Yoga, named Brahmasiddhinta-samuccaya, is also included in it, The
story of the discovery of thc MS of the text is really inspiring. It is
well known that for the last so many years Rev. Muni Sri Panyavijayaji
has engaged himself in the work of arrangement and orientation of the
Jain Bhandaras — libraries of old MSS. The owners or custodians of these
Bbandaras cullect the pieces of leaves, stray leaves etc. and put them
in bag, only to throw them at some good place. But Rev. Pupyavijayaji
deems it necessary to preserve even this *so-called’ rubbish., Hec has
collected and preserved the pieces of palm leaves. He has kept them in
a bag. On the basis of the similarity of handwriting he took out some
pieces from the bag and to his surprise he found that they lorm one
treatise named Brahma-siddhinta-samuccaya. This treatise is here published
for the first time, Rev. Pupyavijayaji is of the opinion that this treatise
too may be the work of Ac. Haribhadra. Hence, the publication of this
treatise along with Yogasataka. A block of two leaves, one of Yogasataka-
Vstti and one of Brahma-siddhinta-sammuccaya, is given here so that
one may easily have the idea of the respective MSS.

L. D. Institute of Indology Dalsukh Malvania

Ahmedabad-9
1-1-'65. Director
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INTRODUCTION

I, Preliminary

Haribhadra, a brahmin by birth and a Jain convert was not only a
man of high intellectual powers but also a great visionary who brought
about a unique revolution in the approach towards metaphysical and
ethical thought. Here, however, we shall confine ourselves to the latter
aspect and deal with his Yoga-works as the present work Yoga-Sataka
relates to Jain Yoga. What is more, his works on Yoga are considered to
be the best and the most outstanding amongst all his compositions. They
do not delimit themselves merely to the exposition of the Jain Yoga but
also comprehend a comparative study ot the entire yoga in general.

However, for a proper evaluation of Haribhadra’s contribution to
Yoga, it 15 necessary to have some acquaintance with the different schools
of Yoga (spiritual discipline) prevalent before Haribhadra’s time. A
brief outline of the same will, therefore, be not out of place here,

II. History of some Yogic lerms and descrigption of different Yogic
traditions.

All the Indian philnsophical systems attempt to analyse and under-
stand the mysteries of the Universe in order to find the way out of the
limitations of the worldly existence. They all unanimously aim at the
perfect unfolding of the potentialities of the self with a view to achieving
its innate purity. This purity is supposed to be defiled and distorted by
passions in the state of worldly existence. These passions and their causes
can be detected through introspection which eventually prepares the
mind to overcome them, This attitude of the mind, directed on the right
path, is termed ‘ Spirituality ’ (adhyatmikatd ). The ways and means or
processes of realising this spirituality are many and varied; sometimes
they appear to be different also. This is so because certain means or
processes ( leading to self-realisation ) emphasise one aspect while others
try to empbasise some other aspect. Even then, as these means
and processes happen to have the same common goal of self-realisation,
they all come under the general term ‘ Yoga ’. To-day also we bave many
such schools of Yoga,



There have been in vogue from very early times two terms well-
known to Indian Culture which comprehend all the stages of spiritual
development. These terms are ‘ Tapas ' and ¢ Yoga'. Of these two Tapas
is even earlier and more comprehensive, Ancient Indian Culture comprises
two cultural traditions — Sramana and Brahmapa. The Prikrta form of
Sramana is Samana. It means Vytti-Samana subsidence of passions; or it
is derived from the root Sram meaning to exert, to observe austerity or
penance. Moreover, terms like Tapasvi and Tipasa are very well-known
as synonyms and types of Sramana. All this points to the fact that the
Sramana religion has its basis in [apas; and this Tapas has®always been
the nucleus in the development and spread of the different schools of
Sramana religion.

Brahmanism, on the other band, is rooted in *Brahman’ or ¢Yajiia’;
in other word, the concept of Yajiia has reigned supreme in the development
and spread of Brabhmanism. Nevertheless, the Vedic mantrast and the
Brahmana texts? which are closely associated with Yajfia do mention the
word Tapas referring to its efficacy and glory. Besides, even the texts like
Satapatha Brahmana employ the root Sram in the context of Tapas.® In
the Arapyakas and the Upanisads, however, the importance of the
external aspect of Yajiia (as sacrificial ritual ) is fast fading out giving
place to Jfidna and Tapas -~ its inner aspect.* Thus the Tapo-mirga
has developed and spread not only independently of Yajfia-mirga but
also along with the Yajila-marga as a part of it.

1, tvam tapah paritapyijayah svah/l{gveda . 167. 1 X 109, 4, X. 154
2=-4; Atharvaveda IV, 35.1 2,

2, etad vai paramam tapo [ yad vydhitas tapyate paramam baiva lokam
jayati... [ Satapatha XIV. 8. L1, Taittirlya Br. IL 2. 9. 1.

3. DPrajapatir ha vd idam agra eka evisa/sa aiksata katham npu
prajayeya iti so’érimyat sa tapo’tapyata ... /Satapatha II, 2, 4. 1;
IX. 5. L, 2

4, tapasi Brahma wvijijiiisasva/ tapo Brahma iti]sa tapo’tapyata

Taittiriya Up. IIl. 2. Cf. Taittiriya Up. L ¥; Mundaka I, 2, 11,
1. 1. 8-9; Svetasvatara Up. L. 15.
na caksusi grhyate napi vica

ninyair devais tapasi karmana vi/
jfianaprasidena viSuddhasattvas tatas tu

tarh pasyata niskalarh dhyayamanah // Mundaka Up. II1. 1. 8.
Cf. Chindogya Up. 11l. 17. 4; Brhadaranyaka Up. L. 2, 6; IIL &, 10,
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The Tapas in its initial and external form finds expression in the
different methods of the mortification of body, But gradually, however,
as the efficacy of such physical mortification in the spiritual regeneration
came to be questioned there began a sort of revolt against it. As a result
greater stress came to be laid, on the one hand, on the internal austerity
( antastapas), while on the other hand an attempt was also made to
harmonise the external or physical aspect of austerity with the internal or
mental one. Nevertheless, along with these two traditions, there happened
to be a very large circle of Tapasas and Parivrijakas who were absorbed
in the practice of physical austerity alone, The first tradition is represented
by Tathagata Buddha?, the second one, by Dirgha Tapasvi Mahidvira? and
the third, by a vast number of the rest of the Tipasas ?

In the development and propagation of the different forms of Tapas,
we find from the very beginmng the same belief which worked in the
development and spread of the Yajiia, namely, that the Tapas or the
Yajfia concerned can successfully fuifil both the worldly and heavenly desires.

e m e - e e e ———— _—— - e e

1. Buddha also practised intense physical austenty but could not achieve
his objective through 1t, hence criticised such practices Cf. Majjhima-
nikdya-Mahasihanadasutta I, 2, 2; Mah#saccakasutta I, 4, 6. and
Ariya-pariyesanasutta I, 3, 6

Similarly, in the Vedic tradition the concept of Yajfia undergoes
development from its external aspect to the internal one. The
former is replaced by the latter in the form of dhyana in the
Aranyakas. Again, in the Brhadiranyaka, for instance, the horse is
meditated upon as a symbol of the universe in place of the Asvamedha
sacrifice. The significance of jiiina and antas-tapas (mental tapas)
is very obvious in the Upamgads. The Mahabharata too distinguishes
between physical and mental tapas and extols the latter (226, 4-5),
Gita has no place whatsoever for mere mortification; 1ts emphasis
on phala-tyiga, that 1s, antastydga 1s very well known.

For the development in the connotation of the word tapas, Cf.
* Encyclopaedia of Religion and Ethics’, Part II, p. 87 onwards.

2. Mahavira considered the iniernal austerity like dhyina and kagiya-
jaya (conquest of passions) as important and primary, though he
himself practised physical or external austerity like anadana ( fasting),
§Ita-dtapa-sahana (enduring extreme heat and cold ) etc. cf. Acaringa
I; Uttaradhyayana 30, 30; Bhagavatf 25, 7. 802.

3. Bhagavati 3. 1. and Il 9. describes respectively the Tamali Tapasa
and Sivardja Tipasa. Various types of Tapasas are referred to here,
A detailed account of the same is to be found in Aupapitika-siitra,

3
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The term ' Yoga ' is used even in the mantras of the Rgveda! but
there 1t does not connote the spiritual aspect or Sam#dhi. In the Upanigads
tno, especially in the earliest portions, the word does not seem to bave
any spiritual sense, It 1s only in the somewhat later Upanigads like
the Katha and the Svetisvatara? that the term ‘Yoga’ attains spiritual
meaning and sigmficance. On the whole, it can be seen that the use of
the term Tapas in the spiritual sense is more free and varied than that
of the term Yoga in the Vedas and the Upamsads, Again even employed
in the spiritual sense, 1t is primarily associated with the Samkhya meta-
physics and with some Yoga-School based on the Sarmkhya. In the Maha-
bbarata including the Giti, the term Yoga which finds frequent mention
1s closely connected with the Samkhya School. The Gitd 1s rightly called
the Yoga-éistra because the word Yoga 1n its spiritual bearing is employed
at a number of places®. In the earlier Jain Agamas¢ too the term Yoga
is found to have the spiritual sense but its use is not so frequent as that
of the word Tapas. In the Bauddha Pitakas, the word Yoga 1s not so
widely and frequently employed as the word samadhi. From this 1t
appears that the free use of the term Yoga in the spiritual sense and
1ts frequent and effective employment in a poetic manner 1n the Giti
as Jiiina-Yoga, Bhikt-Yoga elc. contributed a great deal to estabhsh its
supreme significance 1n all the schools of spiritual discipline. Therefore,
the Tapas of which Yoga and Samidhi earlier happened to be only

the means, now itself become one of the means to Yoga 1n the Samkhya-
Yoga School.

Just as the words Tapas and Yoga are associated with the path of
spiritual disciphne, the words like Samvara, Dhyiing and Samidhi have
also a special bearing on the disciphne, Of_these, Dhydna and Samidhi
are mote or less common to all the traditions of spiritual discipline while
1t is not the case with Samvara. The use of Samvara is exclusive to the

- — - -

- e m———

L Rgveda 1, 34, 9; 11, &, 1; IX, 5%, 8; X, 166, 5: I, 18, T: 1, 5, 3.
2. tim yogam 1it1 manyante sthirim indriyadharapim /
apramattas tadi bhavati yogo hi prabhavipyayau // Katba Up. 11, 3.11,

tat-kiranam Simkhya-yogadhigamyara
jBAtva devam mucyate sarvapasath/ Svetasvatara Up. VI 18.
adhyitmayogidhigamena devam
matva dhiro hargadokau jahati / Katha Up. L. 2. 12,

3. 1L 4, 2. 1L 3-4; V. 6-7; VL 17 and 93, 20; VL. 4-8; VILI, 1012,
4. Stutrakrtanga 1. 16, 3; Uttaradhyayana VIII, 14; X1, 14,

'
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Jaio philosophical texts and it has been in free vogue from pre-Mahdvira
times!, We have noted above that the efforts of the Sarhkhya sidhakas
and also the efforts of Giti helped to widen the status and sigunificance
of Yoga; ever since that time, all the Sdstras dealing with spiritual
discipline based on the Satakhya metaphysics came to be known as the
Yoga-éistras. Even those which were supposed to have existed before
the Pitafijala Yoga-fistra? were also called the Yoga-éastras. Although
the term Samvara, so well known and common to the Jain tradition
and the word Yoga, so commenly prevalent in the Yoga-fistras have
similar meaning and connotation®, the words Yoga and Yoga-Sastra, at

1. The metaphysics and ethics accepted by Mahivira were handed down
from ParSvandtha. Cf, Cira Tirthathkara, p. 136,

2. Rankaricdrya in his refutation of Yoga-daréana (Brahmasiitra-bhigya)
writes.  “Yoga$dstre’pi  ‘athi  tattvadarSandbhyupdyo yoga'iti
samyagdarsanibhyupiyatvena yogo'ngikriyate [’ Now the siitra ‘atha
tattvadaréanibhyupiyo yogah' is not to be found in the Yoga-siitra
that is available to us, Pitafijala Yoga-$astra commences with-*atha
yoginu$isanam.’ Hence it is quite probable that the Yoga-é&stra
referred to by Saikaricirya may be one different from the Patafijala
Sastra. Vacaspati does not enlighten us directly on the above quota-
tion found in the Brahma-siitra; but he expressts a similar thought
by saying ‘ata eve Yogasdstrazh vyutpiddayiti’ha sma bhagavan
Vdrsaganyah... /" Thus he mentions Virgaganya as the originator of
Yoga-Sastra. Similarly, according to the twelfth chapter of the
Ahirbudhnya-samhita the Yoga-$astra of Hiranyagarbha which existed
before Patafijala Yoga-$iistra was divided into two parts or sarhhitas,
For details see * Hinda Tattvajiiana no Itihasa' Part I, p. 112-114,

3. The term Sariivara, in Jainism, is defined as ‘asravanirodhah' the
control or restraint of Asrava. Now the term Asrava is defined as
* kdyavkimanahkarma yogah /sa dsravah /' that is, the activity (yoga)
of the body, speech and mind is Asrava, Thus the term Samivara
comes to mean the restraint (nirodha) of the activity of the body,
speech and mind. Similarly, the term Yoga is defined in the Yoga-
sitras as ‘cittavpttinirodhah’ the restraint of mental activity or
modification. Thus both the terms Sarhvara and Yoga signify
restraint, but while in the former the restraint is of Asrava - the
thresfold activity, in the latter it is only of mental activity (citta.
vytti). From this it can easily be seen that there is no essential
differsnce between the two; for, the activity of the body and that
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any rate, are more in vogue in all the schools of spiritual discipline;
while the word Samvara is pot so much known to the Vedic tradition.

When Tapas dominated the field of spiritual discipline, Dhyipa
and Samadhi were mere means to Tapas; but with the increasing
importance and wide prevalence of Yoga, the same Dhyina and Sam&dhi
served as means to Yoga. Thus all the literatyre pertaining to spiritnal
discipline seems to point to one thing, namely that some Sadhakas laid
greater stress on some one means and considering it to be the final
end they treated all the rest as means to that end; while certain others
emphasised some other means as an end in itself and considered the
rest as aids to it. For example, in earlier times Tapas happened to be
the final end and hence Svadhyaya, Dhyina, Samadhi etc. were
subordinated to it!}; on the other hand those who attached greater
importance to Yoga regarded Tapas, Dhyana, Samadhi etc. as means to
it*. From all this it is easy to see that all the schools of spiritual
discipline had much in common and the difference, if any, was one of
emphasis and not of essence.

We have so far briefly noticed that the different paths of spiritual
discipline were in vogue in India under different designations such as

of speech necessarily presuppose mental aciivity.

Yoga that is Asrava, in Jainism is two-fold — sakasiya-~ yoga,
and akasdya-yoga. Tt ¢ Yoga-4&stra mentions two types of cittavrttis
namely, Klista (impure) and Aklista (puare). Now the two terms -
Kagdya and Kleda have precisely the same connotation,

Comparison of the terminological difference may be stated thus -

Yoga-sastra Jaina Darsana
. Avidya Mithya-daréana
Asmits, riga, dvesa, abhinivesa Krodha, mina, maya, lobha

According to Jainism, the sakagiya-yoga has first to be ended
and then the akagays-yoga. So, too, in the Yoga-sastra, Kligla cittavpttis
have to be restrained first and then only the Aklisfa ounes. It may be
noted that this resemblance is not limited only to these two systems
but is to be found in one way or the other in almost all the spiritual
schools of philosophy. For a detailed comparative stody of Samvara
and Yoga —see my article in Raroda Uni. Journal, march 1961 p. 204,

1. In the Jain tradition, Svidhyaya, Dhy&na etc. are aida to Tapas,
. tspal;\-svldhyaywévarapragidhinini kriyiyogah [
Yoga-sfitra II. 1.
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Yapas, Yoga, Samvara or Dhyine-Samidhi. We mow propose to go &
little deeper and study the fundamental unity that underlies the divergent
traditions of spiritual discipline in regard to the following four philosephical
postulates — (1) Independent existence of a Sentient Principle, Jiva or
Atman, (2) The innate purity of the Semtient Primciple sud the wveil of
ignorance and passions obscuring that purity, (3) Though the veil of
igworance and passions is beginningless, it can be removed by huwan
endeavour, (4) Removal of ignorance and passioms and the regaining of
the innate purity by the Sentient Principle. If a sidhaka has no faith
ia these four principles or has any doubts about them, he can never
tread the path of spiritual discipline; if at all he tries, he ean not
steadily progress and achieve his objective. A true sidhaka is bouud to
be firm and should have unflinching faith in the above-mentioned four
doctrines; such a sddhaka is sure to realise his aspirations by means
of rigotous discipline. These four basic principles are found recorded
and indisputably recognised in the literatare of every school of spiri-
tual discipline. Even though there exist a number of schools of
spiritual discipline, they can all be comprehended in the followmg foar
schools — (1) The Shrhkhya-Yoga, (%) The Nylya-Vaitegika {3) The
Bauddha and (4) The Jaina. We, therefore, give below a tabls presemting

the afore-mentioned four fundamental doctrines as found in four scheois
veferred to above :—

S3ikhya-Yoga Nyaya-Vaisesika | Bauddha Jasna

-
1

Independent Independent Independent Independent
existence of a | existence of a | existence of a existence of a

*

bat |

pure sentient sentient sentient sentient
principle, called | principle, called principle, called | principle, calied
Parnsa Atman Rama or Citta | Jiva or Atman
Five-fold veil Veil Veil Veil
of of of of
avidya, asmitd, | mithys-jiitna avidyd and mithya-dardana
rdga, dwesa and | and passions- | tysnd, called and kagiya
abhinivesa rigadvesa samadaya (passions) or
daréanamoha
and caritramoha
Right knowledge | Samyag-jaana Arya-agtangika- |Samysg-dacsana,
{samyag-jAina) | and mirga samyag-jiiina
or vivekadhykti | Yogaandrga and samyag-
and eight aids to chritra, called

Lit; called Yogragel K RN ... )......

’
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4 | Kaivalya and Mukti-niéreyasa | Nirvina Moksga
regaining the
original state of l
the soul ,

In the important earlier Upanisads these very four doctrines find
expression in different ways in the discussions centring around Brahman,
Atman, Avyakta, and Sat. It is true that the four basic principles have
given rise to a number of other sub-doctrines and divergence of views
amongst the Sadhakas and thinkers who critically evaluated them. Thus,
for instance, some recognise only one Sentient Principle, while others
recogaise a mulitiplicity of such principles. Some believe it to be an
invariable comstant (kitasthanitya ). Some regard it to be a variable
coustant ( pariniminitya) while for some others it may be of the nature
of a series (santati). Similarly, according to some, &tma-jfiana may be
the immediate cause of Moksa and yama-niyama (caritra) may serve as
aids to jiina.) According to others, ciritra may be the immediate cause
and samyak-jfiina, its accessory.? Howsoever varied and numerous such
differences may be, their importance in the path of spiritual discipline
is almost nil; because they are incapable of affecting the true sidhani.
Nevertheless, it is important to remember that if the sddhaka lacks
conviction or faith in respect of the above four principles, the sadhana
never comes into existance and if at all it does, it proves infructuous.
That is the reason why all the schools of spiritual discipline concentrate
on the discussion of those four fundamental paostulates.

To whatever philosophical school the sidhakas may belong — to the
monistic one or the dualistic one lke the Sdmkhya or the Nydya-
Vaisesika, they all unanimously acknowledge the spiritual discipline which
is lucidly and almost completely embodied in the Patafijala Yoga-§istra.
The latter may have been of a later date, yet it has found universal
recognition as it happens to embody the gist of all the earlier yoga
literatare. So, for describing the different stages of spiritual discipline and
its aids according to Vedic schools (Shmkhya-Yoga and Nyiya-Vaidesika),
we shall confine ourselves exclusively to the Pitafijala-Yogasastra. Tatha-
gata Buddba himself deviated from the prevalent yoga tradition and deve-
loped his independent and new path of spiritual discipline on the basis of
his own experience. His sidhand is described in his biography and Pali
Pitakas. However Buddhaghosa in his Visuddhi-magga has described this
sadhand by summarising everything that is there in the Pitakas and the

1. vivekakhyatir aviplavi hanopayah | Yogasitra IL. 7.
3, Samyagdaréana-jiina-ciritrini moksa-margal | Tattvartha-sdtra I, 1.
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biograpkical accounts. Hence we shall refer to the Buddhist discipline accor-
ding to the Visuddhi-maggs. Although Mahavira followed the path of his
predecessor Pirévanitha, he improved upon it to a certain extent on the
authority of his own experience. His code of discipline is preserved in the
stray fragments found in the Agamas hke Acirdnga, Sitrakriidga etc, The
gist of all these has been systematised by Umasvati in his * Tattvirtha-
siitra * under the name of Samvara and its means. Hence this text shall
serve as a reference boak for acquainting ourselves with this sidband.

The eight angas (stages) of Yoga described in the Patafijala Yoga-
siitra are as follows: Restraints or Vows (Yama), seli-control or obsaer-
vance ( niyama ', posture (4sana ), regulation of breath ( priniyiima ),
withdrawal of the senses { pratyabira ), fixing of the mind ( dhirand ),
concentration ( dhyfina ) and trance or ecstasy (samidhi). Of these
five yamas or great vows! constitute the bedrock of spiritual discipline.
The niyama® is instrumental in strengthening the yamas. These two in
turn help to minimize the intensity of the passions ( klesa ), and to
develop friendship ( maitri) and compassion ( karunid ) whichjenrich the
hfe of the sidhaka. Asana and pranadysma ( Yogsiitra. IL. 48 ) enable the
sidhaka to withstand the dualities like heat and cold etc., while by
means of pratydhira, dhirani, dhyina and sam3dhi ( Yogsiitra IL. 55),
he is able to achieve a complete control over the senses and manifest
a subtle and truth-revealing thought-power, technically called Rtambhark
Prajfia. Patafijali also gives a general guidance to the sidhaka for reali-
sing these yogingas according to his capacity, wherein study (abhygsa)
and detachment ( vairagya ) are to be practised first and then muttering
of mantras (japa), contemplation (bhavand) and concentration (dhyina).
( Yogsiitra 1. 28, 32, 33, 39).

The Visuddhimagga gives a very lucid and elaborate description of
the path of spiritual discipline, technically ‘ called the Arya-astingika-
m&rga'-—-the exghtfold path comprised by the three broad divisions viz.

— . ——— —

1. Non-violence (ahn'hsa ), truthfulness (satya), non-stealing (asteya),
continence { brahmacarya) and non-possession { aparigraha). (Yog-
siitra II. 30 ).

2. Five niyamas are: (i) cleanliness {Sauca), (ii) contentment (santoga),
(iii) penance (tapas), (iv) study of religious books (svaidhyiya) and
(v) meditation of God (Isvara-prapidhana). (Yogsttra II. 39).

3. The eight-fold path includes : (i) right view (sammé&-ditthi) (ii)
right resolution (samméi-sashkappo), (iii) proper words (sammi-vicl),
(iv) proper action (samma-kemmanto), {v) proper means of livelihood
{samma-ajiva), {vi) proper exertion (sammg-viydmo), {vii) mindfuiness
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good coaduct (SHia), meditation (semadhi) and wisdom (prajfit). Of theed
élla may be compared to the Patsfijala Yama-niyama, Samidhi to
Prangyima, Pratyihdra, Dhirani, Dbyina and Samidhi, and Prajid to
Viveka-kbyiti,

UmBsvati in his Tattvartha-sitra describes the aids to Sathvara which
are as under: SelM-control {gupti), self-regulation (samiti), moral virtues
(dharma®, contemplation (anupreksa), conquest of afflictions {parigaha-
jaya), conduct (cdritra) and austerity (tapas).} Of these it is easy to see
that Caritra conforms to Pitafijala Yama and Buddhist Sfla. Internal
austerity (abhyantara tapas) like Dhyfna etc, resemble Pratylihiira as
recognised by Patefijali and Samédhi as accepted by Buddha. Similarly,
external austerity (bihya-tapas) like fasting (anaéana) ete. corresponds to
the third Niyama given by Patafljali viz. Tapas. Interpal austerity like
study (svidbylya) may be compared to the Patadjala svidhy&ya which
constitutes the fourth of the five niyamas.

The above suggestive comparison is intended to show how a sort of
fundamental unity underlies all the different traditions of spiritual
discipline despite the differences of terminology and classifications.
Spiritual aspirants may take recourse to any path of discipline, still there
will always be a uniformity in their experience of the different stages
of spiritual development, provided they possess a true spiritual attitude.
This is amply testified by the earlier philosophical literature of the three
traditions viz, the Vadic, the Jaina and the Bauddha. Thus, for example,
the Sarhkhya-Yoga describes the five stages of spiritual development, viz,
the four Samhprajiidta Samadhis and the fifth and final Asarhprajiiita

—— - e = e s e e e vt e ———

in the right way (samma-sati) and (viii) proper meditation (samma3-
sawmidhi). —Samyutta-niklya 5, 10 and Vikhanga 317-28.
1. Tattvirtha-stitra, IX, 2-3

The Jainas admit austerity (tapas), both physical and mental
or external and internal which effects stoppage (sathvara). External
austerity has six sub-classes - (1) Fasting (anadans), (2) decreased
diet (avamodarya), (3) Fixing the type of diet by the exclusion of
all other types (vrtti-parisarhkhyfina), (4) giving up delicious diet
(rasa-parityliga), (8) Selecting a lomely habitat (vivikta—iayanhamﬁ
(§) mortification of the body (khya-kleda). Internal austerity'has
the following sub-classes :~ (1) Expiation (préyacitta), (3) hm;:i!ity
{vinaya), (3) service of worthy people (vaiyivstya), (4) aimdy
(svidhylya), (5) giving up attachment to the body ete. .(vyntsargs),
(6) concentration (dhyna), Cf, Tattvarthasatrs, 1%, 19-30
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Samidhi.’ Over and above these are described tire four kinds of concen-
tration {samapatti) viz, Savitarka, Savichra, Nirvitarks, Nirvicira.?
Similarly, the Buddhist texts describe the four stages of spiritual
development such as Sotapatti, Sakadighmi, Aniigimi and Arbat; the
four types of Dhydna are Savitarka-vichra-priti-sukha-ekagrats, Priti-sukhe~
ekigrati, Sukba-ekigrats end Ekagrati, The Jain tradition describes
fourteen stages of spiritual development, beginning with the Mithya~dysti
stage and four Dhydnas viz. Prthaktva-vitarka-savicira, Ekatva-vitarka-
avicira, Sikgma-kriyi-pratipiti, Samucchinna-kriyd-nivarti.* The Yoga-
Vasigtha enumerates fourteen stages of which seven are of ignorance and
the other seven are of knowledge.* All this uniformity of description
suggests to uniformity of spiritual experience, The self-same experience
has sometimes been discribed briefly and at times elaborately, sometimes
in old terminology and at other times in a new garb by the new
sidhakas either in accordance with their aptitudes and capacities, or in
accordance with the calibre of the audience before them. This is the
reason why the Pali Pitakas treat of the four dhylinas whereas a fifth
one was added later on®, Similarly in the beginning there happened to
be four stages af Sotdpatti and the four types of fruits thereof. These
eight got replaced by the ten stages viz. Pramuditd etc.® In the Jain
tradition the fourteen steps of spiritual ladder (Gupasthina) were
comprehended by the three broad divisions viz. the external self
{ Babiritm3i), internal self ( Antaritmi) and the transcendental self
( Paramitms )?,

In this way a vast bulk of Yoga literature had developed long
before the times of Haribbadra and he was catholic enough to take
notice of all this literature and utilise the same, as we shall presently
see, in his own writings on Yoga.

1. vitarka-vicirinandasmitiripinugamit samprajiidtah / Yoga-siitra I. 17,

2. Yogasitra, 1. 42, 43, 44,

3. Tattvartha-stitra, IX, 39.

4. For a detailed and comparative study of the different stages of
spiritual dévelopment and of the various types of dhyina-Cf appendix
no 5 of the ¢ Yoga-Sataka ' pp. 198 to 141 ( Gujarati edition published
by the Gmjarat Vidya Sabhi).

. Visaddhi-magga p, 113.

The ten stages are 3 (1) Pramndita, (%) Vimald, (3) Prabbiikari, (4)

Arcigmati, (5) Sudurjayi, (6) Abbimukhi, (7) Duramhgams, (8) Acala,

(9) Shdhumati, {10) Dharma-megha. For an elaborate explanation Cf,

appendix § ol the Yoga-dataka ( Gujarati edition ),

7. ©lL. Ssmadhi-Sataka of Pajyapida, from St. 4 onwards,

3

e »m
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III. Haribhadra's works on Yoga.

The Jain philosophical hterature before Haribhadra describes, as we
have seen, the different stages of spiritual development under varjous
designations — as fourteen Gupasthinas, as four Dhyanas or as three
stages of self viz the Bahiritma (the exterior self), Antaritma ( the
interior self ) and Paramitma (the transcendental self ). Haribhadra, for
the first time, describes them as Yoga and employs altogether new style
and a new terminology. What is more, he compares the Jain Yoga (and
its terminology ) with the Pitafjala and the Buddhist Yoga, bringing
out thereby very ably and clearly the unity that underlies all these
divergent traditions of Yoga. Thus not only the Jain Yoga literature, the
whole of Yoga literature has been immensely enriched by his novel
approach. This will be clear from a study of the following Yoga-works
of Haribhadra.

Haribhadra’s chief works on Yoga are four — Yogabindu, Yoga-dysti-
samuccaya, Yoga-$ataka and Yoga-vithéati. Certain chapters in the
‘Sodasaka’ do pertain to Yoga but they do not give us any new
information which is not given in the above four works. The first two
works are written in Sanskrta and the last two in Prakrta. Yogabindu
has 527 verses, Yoga-drsti-sammuccaya has 227 verses, Yoga-Sataka has
100 githas and Yoga-viridati has 20 gdthis.

Yoga-bindu

That the souls from beginningless time have been wandering in the
world under the sway of passions is an experienced fact. The question,
therefore, is whether it is possible for them to achieve freedom from
these passions and if so, by what means? The author replies that
though the entanglement in the world is beginningless, it is not endless
because it can be certainly ended by human endeavour. Tie achievement
of the final goal 1s very difficult indeed; for, the means to it such as
Adhyitma etc are extremely tough and abstruse and hence not easily
available to each and every self. Only those who are in the Caramavarta,
that is, who have worked out the requisite purification of the self, are
capable of practising Adhyitma etc. Such sadhakas are termed
Snkla-p&ksﬂxa. Bhiona-granthi’, Cantr! etc. (st. 72, 99). Conversely, men

1. The worldly exlstenca of a soul falls into two periods, viz, dark
(kysna) and white ($ukla). The soul in the period preceding the
cutting of the knot (granthi-bheda) is known as belonging to the
dark period (krspapiksika) and it is known as belonging to the
white period (sukla-piksika ) when it has cut asunder the knot. The
duration of the white period is much shorter in compatision with

1
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of opposite character who are in the Acaramivarta, delight in the
pleasures of the mundane existence as they are still overpowered by
intense infatuation. These people are deemed incompetent for the Yoga-
mirga and hance are truly cailed Bhavibhinandi by Haribbadra (st.
78, 85, 86, 97).

Haribhadra, then, describes the preliminary preparation secessary to
qualify oneself for Yoga. It is technically called Piirva-sevd by Haribhadra.
The following are its constituent elements (i) Worship of preceptors,
deities and the like (devagurupiijana) (ii) good conduct (sadicira)
(iii ) penance (tapas) (iv ) non-antipathy towards Mukti ( mukti-advesa).
These four things are described at length in about forty verses (109 to
149 ). These are, the pre-requisites, so to say, for yogidhikira,

The aforesaid Yogadhikari Sidhakas have four gradations in accor-
dance with the degree of purification of the self — (i) Apunarbandhaka?!
(1) Samyag-drsti or Bhinna-granthi, (iii) Desa-virati, (iv) from Sarva-
virati to perfect ones. A major portion of the present work is devoted
to the discussion of the characteristics of these sidhakas as well as their
religious performances.

Apunarbandhaka possesses characteristics quite opposite to those'o_j
Bhavabhinandi. Though not yet firm in the religious faith, he is in the
direction of becoming so. He is ever ready to develop virtues like self-
confidence ( adainya ), politeness { dikginya ), detachment ( bhavavairigya )
etc. and so he is able to gradumally reach the stage of granthi-bheda
(177, 178, 202),

The next adhikari is Samyag-drsti or Bhinna-granthi. He is ardently
desirous of listening to Scriptures and has liking for Caritra-dharma
( right conduct — 253 ). Though immersed in the whirlpool of mundane
existence, his mind is really inclined towards Mukti owing to the annihila-
tion or suppression of Dar$ana-moba (ignorance). It is only his body
that exists in Samsira. That is why his Yoga is designated as Bhiva-

= —— b ——

that of the dark period. The length of the white period is only
less than even one pudgalaparavarta while the length of the dark
period covers an infinite number of such pudgala-pardvartas, A
pudgala-parivarta is the time required by a soul to absorb as karman
at least once all the atoms of the universe and release them after
they have come to fruition. (This passage is extracted from Dr,
Tatia’s ¢ Studies in Jain philosophy’ p. 298 ).

1. For a detailed occount of Caramavarta and Apunarbandhaka - see
Appendix 1 and 2, of the Gujarati edition of the Yoga<dataka
published by Gujarita Vidyi Sabhi.
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yoga {203, 205) and his activity is said to result from aatarviveke —

inner wisdom (248-48). On account of these special features, his

Piirva-sevi naturally assumes a higher excellence.

The Samyag-drsti sidhaka, gradually annihilating his passions, attains
in due course, the state of a Caritrl (351-352). He is now firm in
religious faith and never transgresses the path of righteousness {333 ).

In the description of the Caritri, Haribhadra gives an exposition of
the five stages of Yoga, namely ~ Adhyitma or contemplation of truth
accompanied by moral conduct, Bhivani or repeated practice in the
contemplation accompanied by the steadfastness of the mind, Dhyina
or concentration of the mind, Samatad or equanimity and Vrtti-samksaya
or the anpihilation of all the traces of karman; because a Caritri alone
is capable of this Yoga in the real sense as he has worked out the
requisite purification. It is said to be in an embriyonic form in Apunar-
bandhaka and samyag-drsti owing to the predominating strength of
Caritra-moha (energy deluding karman) in them. Let us notice the nature
of the five types of Yoga in brief: Adhyitma is meditation upon the
truth accompanied by the observance of five vows and cultivation of
universal friendship ( maitri ), appreciation of merit ( pramoda ), compassion
for the suffering ( karupi ) and indifference to the wicked (m&dhyasthya).
By these the soul is able to annihilate karman, reveal its spiritual energy
and develop the power of self-concentration etc. The aspirant then
becomes fit for the second stage called BhAvani. This stage is the
consummation of the first. The soul now desists from bad thoughts and
habits and develops good thoughts and good habits. In the third stage
of Dhyina, the mind concentrates deeply on some one worthy object, It
enables the Sidhaka to acquire the steadiness of mind and anmihilate
ignorance and passions. In the fourth stage of equanimity, the soul
evaluates correctly the desirable as well as the undesirable things and
consequently develops detachment for them. By this Yoga, the soul
overcomes siksma-karman (residual) and attains supernormal powers
though he may not attach any importance to them. In the fifth stage
the soul completely eradicates the residual karman once for ever and
attains omniscience. Then in due time, it attains final emancipation
(358--387). According to Haribhadra, the first four and the last one are
respectively comparable to the Sarprajdita and Asamhprajidta Samadhi
as described by Patafijali’. ( St. 419-21).

1. It should be noted here that in his Yogdvatara-batrisi (St, 20),
Yasovijayaji, following Haribhadra, compares the first four stages
viz. Adhyktma etc. to the Patafijala Sathprajiista and the last Vyttic
sarhkgaya, to the Aswhprajfifta yoga. But when be writes a gloss
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Yogadrsti-samuccaya

The description of the stages of spiritual development found in this
work differs from the one found in the Yoga-bindu in regard to termi-
nology, classification and style, It incorporates certain topics of Yoga-bindu
dn different words and it also adds certain other new topics. The out-
standing feature of this work is that it records three novel classifications
of yogic stages. The first consists of the three-fold Yoga viz., - Icchayoga,
Sastrayoga and $amarthyayoga. The second classification records the eight
types of Yoga-drsiis whose nature is adumbrated below. The third classi-
fication gives us the four categories of yogis. Now let us study these
three classifications.

A qualified yogic practitioner passes through a number of stages
before he reaches the consnmmnation of the practice. Sometimes even in-
spite of his-knowledge and will he falters in his practice on account of
spiritual inertia ( pramida ). This faltering practice 13 called 1cchiyoga.
The practice of one who has revealed spiritual energy and does not falter
in bis yogic practices, strictly follows the scriptural injunctions, and has
developed penetrating insight is called dastrayoga. The practice of one
who has fully mastered the scriptural injunctions and has developed the
power to transcand them is called simarthya-yoga. ( St. 3-5 ). Thus latter
Yoga, again, is of two kinds viz. (1) that which is accomplished by the
dissociation of all the acquired virtues (dbarmasarinyisa) and (2) that
which effects the stoppage of all activity (yogasathnyisa). The first kind
occurs at the time when the soul undergoes the process of apiirvakarapa
for the second time in the ninth stage of spiritual development while
the second occurs in the last stage of spiritual development immediately
after which the soul attains final emancipation (St. $-10). These viz.
icchiyoga, $astrayoga, and simarthayoga are the three broad divisions
of all the possible stages of yoga.’’ The eight drstis which are outlined
below are only the elaboration of these three. (St. 12).

Drsti means attitude towards truth. This attitude is wrong and perverse
8o long as the soul has not cut the knot and attained punfication. The
perverse attitude is known as drstimoba or mithyitva or avidyA. The
attitude of thesoul which has not cut the koot is knowa as oghadpyt
(literally commonplace attitude ). The opposite of this is Yogadysti, that

on the Pitafijala Yoga-stitrs({ I, 18), he includes even the Sarhprajiidta
in the Vrtti-sathkgaya. This means that he gives a wider connotation
to Vytti-sardtkgaya snd extends its range from the fourth Gmuthim
to the fourteenth ome,
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is, right attitude. The oghadysti is held to be responsible for the origina.
tion of the mutually conflictirig systems of thought (st. 14). The eight
drstis are as under: ~ (1) mitrd, (2) tara, (8) bala, (4) dipri, (5) sthira, (6)
kinta, (7) prabhd, and (1) pari. They are all yogadrstis and not oghadystis.
Of course, of these eight the first four belong to those who have not
cut the knot. But even then they are not oghadypstis in view of the fact
that they are destined to lead to the yogadrstis. It is only those souls
who are destined to cut the knot and attain final emancipation that are
capable of these dystis. The eight drstis have respectively been compared
to the sparks of straw-fire (trpigni ), cow-dung fire, wood fire, the light
of a lamp, the lustre of a gem, the light of a star, the light of the
sun, and the light of the moon (st. 15). The first four dystis are not
attended with the knowledge of truth (avedyasamvedyapada) and are
onsteady and fallible. It is only the last four dystis that are attended
with the knowledge of the truth (vedya-samvedyapada) and are steady
and infalhble (5t. 19), The avedyasarhvedyapada is t> be transcended by
means of the companionship of the virtuous and the study of the scrip-
tures. These eight drstis respectively correspond t» the eight famous
stages of yoga viz. vows (yama), self-control (niyama), posture (isana),
regulation of brealh (prapiyima), withdrawal of the senses (pratyahaira),
fixing of the mind (dbarani), concentration (dhyina), and ecstasy (samadhi),
as found in the system of Pataiijali. They are respectively free from inertia
(kheda), anxiety (udvega), unsteadiness (kgepa), distraction (utthana),
lapse of memory (bhrinti), attraction for something else (anyamud),
mental disturbance (ruk), and attachment (&sanga). They are respectively
accompanied with freedom from prejudice (advesa), inquisitiveaess (jijaasa),
love for listening {$uériigd). attentive hearing ($ravapa), comprehension
(bodba), critical evaluation (mimarhsa), clear conviction (parisuddha prati~
patti), and earnest practice (pravrtti) (St. 16). These are the general
features of the dystis.’’?

Haribhadra distingnishes the four types of yogins viz, gotrayogin,
kulayogin, pravrttacakrayogin and siddhayogin. - Of these it is only the
yogins of the second and the third type that need instruction in yoga.
Those belonging to the first category are inherently incapable of emanci-
pation, whereas the yogins of the fourth type have already achieved
their objective and, therefore, they do not need any instruction or yogic
discipline. (St, 208-212).

= r———

1. This extract has been reproduced from Dr. Nathmal Tatia’s * Studies
in Juina Philosophy (1951 edition)” pages 300-302. For specific
characteristics of these drstis a reference may bs made to: this
valuable work at pages 302 to 804,
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The prelimisary preparation described in Yoga-bindu finds here a
somewbat detailed mention under Yoga-bija. This preparation camprises
a number of things, such as a meatal attitude of high regard towards
the Tirthasikaras, preceptors, yogins etc., devotion and love for scriptures
i, e. writing, worshipping, offering as a gift, listening to, publishing,
reading, duly grasping, studying, pondering over etc., and lastly reverence
to deity, Brabmins and mendicants, (St. 22, 23, 27, 28, 151),

Yoga-Sataka

The subject matter of Yogadataka closely resembles that of the
Yogabindu and most of the topics found in it are summarised in the
Yogasataka.

This work opens with an exposition of the nature of Niécaya-yoga
and Vyavahara-yoga. The coming together in one soul the three attri-
butes, viz. the right knowledge, the right belief and the right conduct is
Ni$caya-yoga, because it brings about connection or usion ( yoga ) with
Moksa, while those things which lead to and are thus the causes of
these three viz. the right knowledge etc. constitute Vyavahara-yoga. It
includes such things as attendance on and worship of the preceptor, a
desire to listen to the scriptural topics and the obeying of the scriptural
injunctions and prohibitions as per one's capacities. Next, the question as
to who are the persons qualified for yoga is discussed in the manner of
Yogabindu in the Sirhkbya and the Jaina terminology.

The preliminary preparation finds mention here in a different mauner
and not under the name of Purvaseva or Yogabija, It is called “ Laukika
dharma *’, which comprises non-oppression of others, charity to the poor
and helpless, worshipful treatment of the preceptor, the deities and the
guests. ( Stauzas 25-26 ).

The classification of the sidhakas into Apunarbandhaka and Samyag-
drsti etc, as also their characteristics are described precisely in the same
manner as in the Yogabindu (St. 9, 13-16). The spiritual discipline of
each sddhaka is not described In detail, but it is broadly poioted out
that the spiritual discipline of each sadhaka suitable to his own stage is
nothing but Yoga because it is generally devoid of bad or evil thoughts
(durdhysna ) and further because it satisfies the definitions of Yoga, as
recognised in all the systems. (St. 21-22).}

Then Haribhadra describes certain rules, principles and means, both
external and internal, by means of which the sidhaka can bring about
L See the Gujarati edition of the Yoga-Sataka ( published by Gnjarat
Vidyd Sabha) for an explanation of these definitions, pp. 38-39,
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his spiritual development from the existing stage to the mext higher
stages (38-50). One should decide the propriety or otherwise of one’s
own activity on the basis of introspection, on the basis of what other
people say abont him and on the basis of the purity of body, mind and
spesch (Suddha-yoga) Further, he should keep company with those who
are superior to him in spiritual development, should reflect on the nature.
of the worldly existence and the passions that bind the soul. He should
resort to external means such as penances, seli~surrender to the preceptor
etc. for the removal of inauspicious karmas like fear etc. These are the
means to be employed by the developed sidhakas. A novice, however,
should first benefit from such means as the study of the scriptures
( Sruta-patha ), going on a pilgrimage etc. (St. 51-52). After knowing
the meaning of the scriptures he should take recourse to introspective
self-inspection, to find out if there are, in his own self, the inner flaws
like attachment (riga ), aversion (dvesa), delusion or false belief { moha)
etc. Further, Haribhadra gives an elaborate description of the method
of reflection on the objects of raga and dvesa etc. and their results for
securing a better concentration of the mind. ( St. 59 to 80 ).

Lastly, Haribhadra gives us a glimpse into the mode of eating and
drinking, proper for a sidhaka. This part of the work mainly describes
the characteristics of the proper mode of begging alms from the house-
holders ( sarvasarhipatkari-bhikga ). ( S5t. 81-82).

All the aforesaid means gradually bring about the annihilation of
inauspicious or sinful (asubha) karmas and eventually empancipation
(moksa ) through the acquisition of auspicious ( $ubha) karmas ( St. 83-85),

Yoga-Vimsika

This work gives a very brief sketch of Yoga. It does not refer to the
initial stages, but discusses only the advanced stages of spiritual develop-
ment. All spiritual and religious activities are considered by Haribhadra as
Yoga. Bat special importance should be attached, he says, to these five
kinds of activities: ' (1) practice of proper posture (sthina), () correct
utterance of sound (irpa), (3) proper understanding of the meaning
(artha ), (4) concentration on the image of a Tirthankara in his full glory
(alambana ), and (5) concentration on his abstract attributes (analambana),
Of these five, the first two constitute external spiritual activity (karma-
yoga) and the last three internal spiritual activity (jianayoga) (ghths 1-2).
These activities can be properly practised only by those individusis who
have attained to the fifth or a still higher stage of spiritual development
( gugastbing ), One reaches the consummation of these activities in ‘the
following order. At the outsst one develops an interest in thess activities,
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and .comes to bave'a will { iccha) for practising them. Then he takes dn
active part in-them, dand begins actual practice {pravrtti). Gradually he
becomes steadfast in them and achieves stability (sthairya). Finally he gains
mastery { siddhi ) over the sactivities ( St, 4). Each of the five activities
is muastered in this order. First of all one is to master the posture
{sthana ), then correct utterance (iirpa), then the meaning (artha). After
that one shonld practise concentration upon an image (&lambana), and
finally .one should attempt at mastery over 'Yhe concentration upon the
abstract attributes of an emancipated soul. This is a full course of Yogic
practice; One may practise these spiritual activities either out of love
(priti), or reverance ( bhakti), or as an obligatory duty prescribed by
scriptures {4gama or vacana), or without any consideration (asasdga) (St.
18). When a spiritual activity is done out of love or reverance it leads
to worldly and other-worldly prosperity (abhyudaya). And when it is
done as a duty without any consideration whotsoever, it leads to final
emdncipation (St. 18). Of the five-fold activities mentioned above, the
last two, viz. concentration of the mind upon the image of a Tirthankara
or upon the obstract attributes of him are the most important'’.}? The
word anilambana does not mean ‘devoid of any dlambana (object) but
only devoid of a concrete iZlambana’. The soul in the anilambana stage
is compared with an archer, the ladder of annihilation with the bow, the
realisation of the self with the target and the concentration with
the arrow. The andlambana Yoga lasts until the arrow is shot. The
distinction, therefore, between the dlambana and the anflambana Yoga
is that in the former one concentrates upon a riipi object while in the
latter on an ardipf ( formless ) object VYasSovijayaji, following Haribhadra,
says that this anilambana Yoga is known as Saraprajfiita Samidhi in
the Pitafijala Yoga (cf. his commentary on Yoga-viméiki, St. 19-20).
The consummation of this anilambana concentration is omniscience which,
avcording to Yadovijayaji, is the state of a Samprajidta Samidhi of
Patafijali’s system.

Iv
Evaluation

After having acquainted ourselves with the contents of Haribhadra’s
Yoga-works, it will not be out of place to sum up the topics that
discussed for the first time in Jaina literature by Haribhadra. 'Q':

. The employment of the term ‘Pilrva-sevi and the inclusion in §t%of
the worship of preceptors, deities etc. — both these things are

). Reprodaced from Dr. Tatia!s * Studies in Jaina Philosophy * pp. 29
4
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new te the Jaipa tradition. Next the classification of the Voghdhilkris
into Apunarbandhaka, Samyag-drsti etc. is quite traditional bat all the
three classifications viz. of eight drsiis, three Yogas and four types of
Yogins, found in the Yoga-dpsti-samuccaya as also the whole of the
terminology pertaining to it are Haribbadra’s own. Similarly, the different
types of practices (anusthina), such as Viga, Gara etc. ( Yogabindu ), as
also the classification of the religious discipline {sadanugthina )into pﬂ‘a.
bhakti etc. ( Yogavir¢ika, $odasaka ) are mentioned for the first time by
Haribhadra. Last but not the least, are the two classifications of the
different stages of Yoga into adhyitma, bhavani etc. ( Yogabindu) and
into sthdna, Gma etc. ( Yogavimsika ) which point to a new development
in the Jaina Yogic literature.

The above account makes it clear that in describing the course of
discipline Haribhadra has attempted to make as little use of traditional
terminology as possible and has, instead, employed for the first time an
altogether new terminology common to all Yoga. This is, doubtless, a
valuable contribution of Haribbadra, but much more valuable and note~
worthy is bis original attempt to compare and harmonize the Jaina Yoga
and the Jaina terminology with the Yoga and the terminology of other
Indian philoscphical systems, The following instances will amply testify
to the truth of our statement.

, In the Yogabindu (St. 101-103) referring to the view of an exponent
of the Samkbya system, named Gopendra, Haribhadra says that the
Sarikhya terms nivrttddhikiraprakyti and anivrttadhikiraprakyti in
essence correspond to the Jaina terms cararnapudgalaparivarta and
acaramapudgalapardvarta. In the same way Haribhadra compares the
Jaina concept of Samyagdystt with the Buddhist concept of a
Bodhisattva ( Yogabindu St. 267-69, 271, 273, 285-86) and shows how
the two concepts are essentially similar. Haribhadra says that the fall of
a sidbaka who has reached the stage of granthibheda (by cutting the
knot), if at all it occurs, is only for the time being. His religious
conduct may externally resemble that of a deluded soul ( mithyadrgti ),
yet he does not incur a bondage of great intensity because his thought-
activity is purer as compared to that of a mithyidrsti. A bodhisattva,
too, does not commit an evil act from the depths of his heart, but if
he does it at all, he does it only physically. There is no more spiritual
degeneration (cittapati). Hoth these now take interest exclusively in the
well being of others, acquire wisdom, tread upon the right path, hecome
uoble snd appreciate merits. (St. 272). Even the etymological meaning
of the two terms samyagdpyti and bodhisattva is the same, Samyg-
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darésna or the right attitude is nothing but bodhi and bodhisattva is
ose in whom this bodhi predominates (St. 273). On the first dawn of
enlightenment, the determination of both these souls is also the same
viz. *1 will exert myself to redeem the world from its sufferings by
means of the enlightenment . (St. 285-286 ).

In the discussion about the concept of God and that of the
fundamenta! ground of worldy existence ( bhavakirana ), Haribhadra
quotes the view of the Yogicirya Kalitita in support of his
statement., Kalitita, overcoming the verbal differences, tried to see
the fundamental unity of all thought. Haribhadra quotes his very
words — ¢ That which is possessed of ai§varya ( power) is, in our opinion,
Tévara; we may call it by any name - Mukta, Buoddha or Arhat. The
distinctions such as adiand anidi etc. as applied to Him in the different
systems are all futile because a superficial thinker does not really know
the truth but makes only conjectures about it. Secondly, the inference
Teveals only the general characteristics of things; hence such inference
cannot correctly guide us in respect of the specific character of things.
Thirdly, whatever be the philesophical belief, it does not make any
difierence in the final resuit, namely, the annihilation of passions,
provided one is able to develop the right attitude ( samyag-darsana ).
The same line of argument applies to bhava-kirana, the fundamental
ground of worldly existence. It is only expressed in different terms such
as avidyd, klefa, karma, visani, pasa ete. in different systems, The
various distinctions such as those of mirtatva-amiirtatva that are spoken
of with reference to karma etc. are, for the very reasons stated above,
absolutely meaningless.” In conclusion, Haribhadra avers that it is sheer
dogmatism to maintain and magnify the verbal differences. For the real
thinkers it is the purport or the spirit rather than the letter or the
word that is of utmost importance ( Yoga-bindu. St. 802 to 309 ). Every
earnest student of philosophy has his own way of looking at the truth
and the result is the origination of the different systems of philosophy.
Haribhadra asks us to see the unity in difference.

Haribhadra's concept of Prva-Sevid and the wider conmotation
given to the word Guru are noteworthy and so they deserve a special
mention. Haribhadra says that the mind of one who wants to progress
spiritually shonld be catholic enough to include amongst the gurus not
only the Dbarma-guru bat all the elders such as mother, father, kalicirya,
jtti-jana, Brahmin eto. (St.110). Similarly, even if a spiritual aspirant
may bave greater devotion for one particular deity, he should respect
all the deities alike (Yoga-binda, St. 117-118). Haribhadra’s dispassionage
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attitude is reflected when he asks to practise the various types of
penance such ak kycchra, cindriyapa mentioned in the smyrti-works
( Yoga-bindu, 131-35). In the discussion of the five stages of Yoga also,
the detailed exposition of Adhyitma is so all-comprehensive as to
include within its purview all sorts of training and discipline prevalent
in the difierent schools of Yoga. The rigour of this discipline may vary
in accordance with the capacity and the attitude of the aspirant. For
instance, for an aspirant in the initial stage, Haribhadra advocates japa
(the muttering of a mantra) recognised in Patafijali while for an
advanced sidhaka he suggests a higher and difficult discipline such as
aucityilocana ( examination of the propriety or otherwise of the given
situation ), Atma-sampreksapa (introspection) and other bhivanis like
maitrf, karuni etc. which are also to be found in Patafjali ( St. 381 to 404 ).

There are two other important topics discussed by Haribhadra
in the Yoga-drsti-samuc-aya. One is that of Omniscience (sarvajfiatva)
and the other is of the ultimatc end, namely, emancipation ( moksa). A
very great controversy was raging in the philosophic field in respect of
these two points. Keeping that controversy in view, Haribhadra has
contributed a lot by showing the true purport underlying these
hair-splitting discussions. The gist of his whole discussion is this,
Omniscience, in its general character, is accepted by almost all
the philosophers, It is only in regard to its specific character
tbat the divergence of views prevails. However, the specific
character being supersensual (atindriya) can never be known by
one who has not realised the ultimate truth (chadmastha). Moreover,
there may, possibly, be many reasons for the divergence found in the
teachings of the different omniscient persons. They may have revealed'
the truth in accornance with the needs of the spiritual aspirants; or
the self-same revelation mav appear as different to different persons;
or the different times and climes may have been responsible for tie
divergent teachings. If it is a fact that those who have revealed the
truth had realised it there is no rcason why there should be any
controversy amongst them. The various revelations are, therefore, to be
understood in their relevant contexts. They can in no way be considered
as false assertions. Hence, it is not wise on our part to refute their
views without thoroughly knowing their intentions. And had it 'been
possible to conclusively decide such supra-sensual matter by means of
mere logic, it would have been so decided by the talented people before.

long. One should, therefore, avoid mere logical argument in such’ matters
(St. 103 to 102, 134 to 147), ' '
¥
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The state of final realisation, though designated differently as Nirvape,
Sadadiva, Para-brahma, Siddhatm#, Tathats in different systems, is, in
reality, one of uniform nature throughout- eternal, infallible (nirabidha )
and absolutely devoid of defiling forces (nirimaya) (St. 129 .10 132),
The truth is always one, It cannot be many. There is only the difference
of terminology. In the Yoga-dataka too, Haribbadra has beautifully
harmonised all the different definitions of Yoga.?

Before we end this evaluation, we should take note of one thing,
namely that Haribhadra himself seems to have gradually developed
spirituality culminating in the Yoga. This development js seen reflected
in the following instances. The first one it of omuniscience noted above.
When Haribhadra composed works like Dharma-~ sathgrahani and Sarvajiia-
siddhi, his main aim was to establish on the strength of reasoning, the
omniscience ( sarvajfiatva ) as recognised in the Jaina tradition. This was
quite common in the Tarka period; for, all the philosophical systems then
tried to establish their position on the strength of reasoning and refuted at
the same time the opponent’s position. Haribhadra not only emphatically
advocated his case but he further added that such omniscience is strictly
limited to Rsabba, Mahivira etc. and it is not to be found in Kapila,
Sugata etc. Such belief was prevalent since the Agamasand it was later
on vehemeatly maintained by the Jaina logicians lLike Samantabhadra,
Akalanka etc, Haribhadra too followed them in his earlier works,
Nevertheless, when Haribhadra happens to deal with Yogic discipline,
he boldly presents a view which is consistent with Yoga. In the discussion
of the very topic of omniscionce, he later on goes far beyond the Jdina
tradition and declares that whoever realises the ultimate truth Nirvipa
is sarvajiia, whether he be Kapila, Sugata or anyone else.

In a similar manner Haribhadia, in his dialectical works like the
Anekintajaya-patdkd enters into a deep controversy following the tradiw
tion of other Jaina polemical works. However, when he takes to writing
on Yoga, he in the manner of a true sidhaka, at once pomnts out in
strong terms the futility and the unsubstantiality of such polemics. He
says, * Dialectics is never conclusive and heace can lead nowhere like
the bull-in-an-oil-miill which moves round and round *’.?

L, See the Gujarati edition of the Yoga-Sataka, pp. 88-39.

3. vidihé ca pratividimé ca vadanto niicitdrhs tatha |
tattvintarh naiva gacchanti tilapilakavad gatau |/

Yoga-bindu, 67.
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The above examples make it clear that Haribhadra in his writings
on Yoga does not succomb to any narrow-mindedness or prejudices, and
his utterances are of a troe Sidhaka. His dispassionate attitude and
independent reflection reach climax in such works. That is why his
Yoga works occupy a foremost place in the whole of his literature.

We have already seen that a Jot of Yoga literature was in vogue in
different circles before Haribhadra and much has been written on Yoga
even by his successors. It cannot be gainsaid that all this bulk of Yoga
literature is undoudbtedly invaluable; but to our knowledge none has so
far made such a brilliant, comparative and all-comprehensive study of
Yoga as is come by Haribbadra. Thus Haribhadra’s contribution to
Yoga stands unparalleled even to this day.

H. K. Arts College,
Ahmedabad-9. INDUKALA JHAVERI

1.-1-'65 ~
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